ABSTRACT
INTRODUCTION
Like Psalms 78, 105, 135, and 136, Psalm 106 can be classified as a psalm of historical recital. 2 Observing that Psalms 105 and 106 stand side by side, Charles Briggs argued that they were originally one psalm, and Walther Zimmerli called them "twin psalms."
3 Both Psalms 105 and 106 tell the familiar story of Israel, emphasizing the exodus narrative and the ensuing covenant with Yahweh. The two narratives, however, present contrasting versions of Israel's relationship to Yahweh. In Psalm 105, the history Israel is made up of a series of continual victories; but in Psalm 106, the same history consists of repeated episodes of Israel's disobedience. Because of their differing perspectives on Israel's history, it seems reasonable to assume that the two psalms address two different contexts. Psalm 105 calls for celebration, but Psalm 106 demands confession and repentance. Allen, , provides an overview of the various proposals regarding structure (68) (69) (70) . The variations from one commentator to another are quite small. 5 Oddly, Allen P. Ross, A commentary on the Psalms. 3 vols., Kregel Exegetical Library (Grand Rapids, MI: Kregel, 2011) , places the first "Hallelujah" inside the body of the poem, but the concluding "Hallelujah" he puts outside the poem as an "Epilogue" (283). 6 It should be pointed out that v. 48 functions as a concluding doxology to Book IV of the Psalter. However, Mowinckel has proposed, based partly on the citation of Ps As was mentioned above, the first and last sections form an inclusio consisting only of "Praise Yah," which is the call to worship. The opening, therefore, suggests a hymn of praise, but the core of the psalm is instead a prayer of confession.
7 Richard J. Clifford classifies Psalm 106 as a lament, 8 but Erhard S. Gerstenberger views it as a combination of "Communal Confession" and "Hymnic Instruction."
9 Leslie Allen argues that the combination of hymn and lament in Psalm 106 illustrates the "limitations of the form-critical method," 10 but Walter Beyerlin insists that this new form makes sense in light of religious tensions that were present after 587 BCE, when the praise of God was difficult and needed to be renewed through the use of confession and historical recital.
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The second section continues the call to worship and expands upon it by affirming Yahweh's covenant commitment ‫,חסד(‬ v. 1b) and mighty works (v. 2). Verse 3 pronounces a blessing upon those who "guard justice and perform righteousness at all times," a pronouncement that later becomes prominent by virtue of the "righteousness" of Phinehas (v. 31).
The third and central section both begins and ends with a prayer for forgiveness and salvation (vv. 4-5 and 47). The psalmist moves from "me" (vv. 4-5) to "we" (v. 6), "a remarkable testimony of solidarity between the individual and nation," 12 indicating the importance of confession not only for the individual 6-12, 13-15, 16-18, 19-23, 24-27, 28-31, 32-33, 34-42, and 43-46. 7 Cf. but also for the community as a whole. The opening and closing prayers "frame" the narrative of Yahweh's previous saving activity in Israel's history, which functions as the grounds of confidence upon which the prayer for salvation rests. 13 The narration of Israel's story (vv. 7-46) includes nine episodes of rebellion, beginning with the exodus and extending to the period of the judges. Common to all episodes is the fact that the people turn away from God or revolt against the God-appointed leaders.
14 However, these narratives illustrate Yahweh's generous forgiveness, which is based in the covenant and, more particularly, in his ‫.חסד‬ "The theme throughout the Psalm is clear. Israel has been chronically unfaithful … nonetheless God has repeatedly forgiven her and shown mercy."
15 Therefore, Joachim Vette can argue that the fate of Israel does not depend upon their merit, but upon God's grace. The series of Israel's rebellious acts is accompanied by a corresponding series of Yahweh's judgments. In response to these punishments, Israel cries out to God, and God relents of the punishments. Repentance happens after, and in response to, the gift of salvation. It is not that repentance leads to redemption, but that redemption leads to repentance. Therefore, praise and repentance are not opposites, but are a twofold appropriate response to the great deeds of God. Although Psalm 106 is a chronological narrative from verse 7 to verse 46; the structure of the psalm can also be viewed chiastically. Robert Alden observes the following basic A B A′ pattern:
A -"Exhortation to praise" (1-5) B -"Review of exodus rebellions" (6-46) A′ -"Prayer and benediction" (47-48).
Alden also observes the repetition of a number of "key words," such as "salvation," "Hallelujah," "nation," "give thanks," "praise," "forever," and Similarly, Jan P. Fokkelman notes that the "opening and closing stanzas form a clear inclusion" and that v. 48 "is a doxology of which almost every element is linked to the start."
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Using verbal parallels found in the psalm, I propose the following chiastic structure: Vette's understanding of the structure is very close to that of Auffret. Vette proposes the following outline: Although similar to both Auffret's and Vette's outlines, my proposal is more detailed and relies on the parallels of specific Hebrew vocabulary. The verbal parallels in the chiastic structure of Psalm 106 highlight a number of key elements that can easily get lost in the lengthy story of Israel's failures. For example, the prayers for salvation (D and D′ in my proposed structure) are based upon Yahweh's ‫חסד‬ (E and E′), which might be translated as "mercy," "loyalty," or "covenant commitment." 21 The theological paradigm is the exodus, which emphasizes Yahweh's attentive response to Israel's cries. Although the exodus itself is not mentioned at the end of Psalm 106, the language of vv. 44-45 recalls the exodus motif: Yahweh "saw"; Yahweh "heard"; and Yahweh "remembered his covenant" (Exod. 2:24-25). Richard Nysse writes, "The psalmist places the reader at the pivot of Exod 2:23-25. Only now, this is not just past narration. There is a direct move to the present, coming in the form of a petition: 'Save us, O LORD our God, and gather us from among the nations ' (106:47) . In a sense, Ps 106 calls for a new exodus," in which Israel is brought out of the exile and is returned to the land of Judah. (40) As Allen points out, the chiasm in vv. 34-40 "accentuates the Canaanization of Israel" as a decisive element in Yahweh's choice to punish Israel with exile.
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The sins of Israel are characterized as "rebellion" ‫)מרה(‬ (F and F′), which "implies a conscious and wilful attitude, [and] calls attention to the active, subjective participation of the person in his/her position."
25 Even though Israel is rebellious throughout the narrative, both Moses and Phinehas perform heroic actions by "standing up" against the evil (J and J′). 26 The metaphor of "standing up" ‫)עמד(‬ pictures Moses and Phinehas entering the breach "like a brave soldier defending a town from an enemy who wishes to penetrate through an opening in the wall."
27 Psalm 106, therefore, "gives the office of the intercessor a significant place in God's relation to his sinful people. God answers when he hears the cry that that they lift up on behalf of sinners (v. 44). The psalm itself in its closing petition is such a cry of an intercessor on behalf of his congregation and people." 28 Yahweh's punishment of Israel in the form of the exile comes into focus by the reference to Israel's rejection of the "pleasant land" and by the reference to Israel's being scattered to foreign lands (K and K′). At the center of the chiasm we find further expansion on the reason for the punishment of Israel (both in the wilderness and in the exile) in their refusal to obey God and enter the promised land (Numbers 13-14), a decision that marked the turning point in the book of Numbers (cf. Deut. 1:26-27). Because of Israel's unbelief there, Yahweh swore "to make them fall in the wilderness" and "scatter them" among the nations (vv. 26-27). Gili Kugler reasons, therefore, that the psalmist views the rebellion in the wilderness as the reason for the 40 years of wandering and as a nascent cause for the later Babylonian exile. 31 It might be argued that the exile (v. 27) is the peak point of Psalm 106 because the exile represents the ultimate punishment of Israel. However, Kugler's argument shows that the emphasis of Psalm 106 is not upon Israel's punishment but upon Israel's rebellion, which necessitates the punishment.
As is shown above, the idolatry of the judges' period contributes to Israel's downfall (vv. 34-44) , but the sins that characterized the monarchy, reported 29 Kugler, "The Dual Role of Historiography in Psalm 106", 552. Kugler, "The Dual Role of Historiography in Psalm 106," 547. Kugler argues further that Ezekiel predates Psalm 106 and that the psalmist copied from Ezek. 20:23, which reads, "Nevertheless, I lifted my hand in the desert that I would scatter them among the nations and disperse them throughout the lands" (548). throughout 1 and 2 Kings, are not mentioned in Psalm 106. In fact, the monarchy is not mentioned at all in the psalm. 32 The failure to mention the monarchic period makes one wonder if a version of the psalm existed, perhaps, in the Davidic period but was later adapted to speak to the exilic audience.
3
The Message of Psalm 106
Based upon Yahweh's covenant faithfulness in the past, Israel is given the courage and faith to plead for forgiveness in their present context, which appears to be the Babylonian exile (v. 47). This version of Israel's story is filled with their repeated violations of their covenant commitment to Yahweh and the subsequent punishments; but despite Israel's continued rebellion, Yahweh's mercy endures, and Israel is saved time and again. Thus, Judith Gärtner writes, "On the basis of his ‫חסד‬ Jhwh turns to his people again and again like at the Red Sea and thereby allows for a continuation of Israel's history." 33 Therefore, Psalm 106 is "a testimony to the fidelity of the Lord in being forgiving, merciful, and faithful to the covenant in spite of Israel's persistent sin." 34 Yahweh's saving action is initiated when Yahweh remembers "his covenant" (v. 45). Scott Ellington remarks, "The function of this historical recital, then, was to motivate God to forgive in the present based on his long track record as a forgiving God." 35 Normally, prayers for repentance take the form that we call lament, but not here. Although Psalm 106 does not take the form of a lament, it functions in much the same way as a lament. Thus, there are different ways to pray for mercy. It is clear that the community is suffering on account of their disobedience. This version of Israel's story creates an entirely different mood from the joyous version that is found in the previous psalm (Ps 105), which recounts the same history from a different perspective. From the more somber tone of Psalm 106, the hearer would be expected to experience feelings of grief and sorrow over Israel's past transgressions. Also, the hearer might be moved toward personal humility toward God and might experience deep gratitude for God's gifts of grace and mercy.
Psalm 106 is a valuable resource for both the individual and the community of faith, and should be read whenever there is a need for God's mercy 32 Goldingay, however, views the repeated cycles of rebellion (v. 43) as having reference to "Judges, Kings and Chronicles" (Psalms, III, 237). and salvation. Leslie Allen writes, "There is a Lenten feel about this psalm for Christian readers, who look back to the cross as a signpost both to the dark reality of human sin and to the saving love of the Father and Son." 36 John Goldingay suggests that "the declining church in the United States" should "consider the implications of these earlier stories, which illustrate the pattern Ps 106 finds in Israel's story." 37 This psalm moves the heart toward confession and repentance; and those who hear Psalm 106 are confident that God will forgive, inasmuch as it portrays God as one who in the past has been longsuffering, kind, and merciful to a rebellious people.
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C THE THEOLOGICAL VALUE OF STORY
I have written elsewhere about the value of "testimony" to the community of faith. 39 I pointed out that to some degree, the entire Psalter functions as Israel's testimony to the character and acts of God. 40 Two types of psalms, however, are more explicitly testimonial in nature: 1. the thanksgiving psalms and 2. the psalms of historical recital. The thanksgiving psalms recount specific occasions when God intervened in the life of the psalmist to bring help to either the individual or to the community. 41 Normally, this divine intervention was in response to the psalmist's cry for help as found in the psalms of lament. The psalms of historical recital, however, give more attention to Israel's corporate story and testify to God's saving activity in the history of Israel. In its beginning and ending, this type of psalm bears close similarities to what we call the hymns and may even be classified as a hymn or as an expansion of the hymn type.
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Psalm 106, however, is more like a communal lament in its central content. 36 Allen, Psalms 101-150, 74. 37 Goldingay, Psalms, III, 240. 38 Cf. Hossfeld and Zenger, 95 , where Hossfeld writes, 'The psalm carries confidence of rescue from the end of the psalm to its beginning'. Like the prose narratives of the Old Testament, the psalms of historical recital are articulations of Israel's theology, 43 but the psalms are narrative theology set forth in the literary form of lyric poetry. The psalms, therefore, are sung theology. Gerstenberger expresses his amazement at the theological depth and breadth of the Psalms when he writes, "[T]he Psalter does not contain a summa of theological thought or any kind of theological system … Still, the Psalter is so vast in its theological dimensions that any systematizing effort must fall short. It will continue to stimulate our life of faith even in this different age, just as it has done for centuries." 44 The psalms of historical recital teach us that theological truth can be learned, taught, handed down, and understood in light of experience. Robert Cate argues that revelation is transmitted through the singing of Psalm 106 because "The mighty acts of God reveal the God of the mighty acts." 45 Knowledge of God is more than propositional truth; it is relational truth. Scott Ellington adds, "Testimony in the Psalms is an act of traditioning in which Israel's story is brought into the present, experienced anew, and projected into the future." 46 The God of Psalm 106 is a God who is deeply invested in the life of his people and who responds to their prayers, their confessions, their cries, their praises, and their worship. God intervenes with forgiveness and healing. What do we learn from seeing these two stories side-by-side? First, Psalms 105 and 106 offer two kinds of testimony for two different contexts. Psalm 105 is a celebration of Yahweh's mighty works, and Psalm 106 is a prayer for Yahweh's mercy. We need to hear the optimistic testimony of Psalm 105, especially when we are facing challenges and difficulties. 49 Nevertheless, when we are living well, it is dangerous only to focus on the positive to the exclusion of our own failings. Therefore, both Psalm 105 and Psalm 106 are needed by the people of God. There are dangers in singing Psalm 105 alone: 1. It can produce unrealistic and unbelievable expectations. 2. It does not prepare for God's discipline. 3. It can lead to a false sense of security. 4. It invites self-confident boasting. 5. It can produce triumphalism and spiritual elitism ("We are the chosen"). 6. It can create an environment that invites disastrous failure and subsequent denial.
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These dangers can be avoided by occasionally singing Psalm 106, a psalm that mocks triumphalism, crushes human self-confidence, and shatters the notion that sinning has no consequences. 51 However, if we sing only Psalm 106, we open ourselves to a different but still unhealthy version of the faith. By itself and in the wrong context, Psalm 106 might lead us to believe that obedience is impossible, continual failure is inevitable, and living under the cloud of God's judgment is our unavoidable destiny -a fatalistic and depressing prospect indeed.
Second, despite their differences, Psalms 105 and 106 share an underlying theology. To put it in the words of Hossfeld, they "draw on the same strand."
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In addition to the common narrative content regarding the patriarchs, the exodus, and the conquest of Canaan, they contain a number of other verbal parallels. Both psalms refer to Israel as Yahweh's "chosen" (105.6, 43; 106.5) , and both psalms ground Yahweh's saving activity in the "covenant" with Abraham, which Yahweh "remembered" (105.8, 9, 10, 42; 106.45) . Furthermore, in both psalms 49 For example, Goldingay, Psalms, III, 218, suggests that Psalm 105 would be a liberating message 'in the time of Ezra or Nehemiah '. 50 Terrien, The Psalms, 725, asserts that Psalm 105 may represent the 'pious nationalism' and self-assuredness of Jeremiah's enemies. Jacobson adds that 'the history of God's people must never become a glorious narrative of triumph' (DeClaissé-Walford, Jacobson, and Tanner, The Book of Psalms, 807).
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Cf. Terrien, The Psalms, 733, who writes, 'Unlike Psalm 105, this psalm rejects nationalism as a caricature of patriotism that hides collective guilt. The psalmist has been nourished by the realism and honesty of the great prophets, from Amos and Hosea to Isaiah and Micah, and above all from Jeremiah'.
